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We continuing with the next paragraph

The correct limit is void of all compounds. Affliction, karma and maturation are said to be like 
clouds etc.: (1) Afflictions are like clouds. (2) The action of karma is like the enjoyment of a dream. 
(3) The maturation of affliction and karma is like the illusory emanation of aggregates. [I.158-9]1

If you look at this subheading right above that, it says "2.2.1.3.2.1 Explaining the meaning of the former and 
latter are not contradictory." "The former" here is the second turning of the wheel of dharma where the Buddha 
taught that all phenomena are lacking essential nature. And then the "latter" is the third turning of the wheel of 
dharma where the Buddha taught that everyone possesses the tathagata essence. So it's a lack of contradiction 
between the second turnings.

Someone will be raising their objection here, saying that in the second turning of the wheel of dharma the Buddha
taught that all phenomena are empty like a cloud, a dream, an illusion, and so forth. They say, now what is this 
new presentation? And we are getting the response to that question.

It begins by saying "the correct limit is void of all compounds." The term "correct limit" here is referring to the 
emptiness of the mind--the ultimate mode of existence, the ultimate reality, and that ultimate reality is 
uncompounded. In that way it is "free from all compounds," and in particular, here, "the compounds" refer to the 
truth of suffering and the truth of origin. It says the reality of the mind, the ultimate reality, is uncompounded and
it's not affected by those things.

You see, after the full stop it begins by mentioning three words: 1) affliction, 2) karma, and 3) maturation, and 
then it says something about that. These three words are the actual compounds of which the emptiness of the 
mind is free of. 

We're looking at the "correct limit" which is the ultimate reality of the mind. We are talking about the emptiness 
of the mind. What is the mind empty of? It is empty of adventitious stains. It is empty of compounds, or 
compounded phenomena. These compounded phenomena it is empty of, is the two truths: the truth of origin and 
the truth of suffering. We mention afflictions such as attachment and so forth. After that we have karma, 
motivated by those afflictions. You create non-virtuous karma, and then after that we have maturation. The result 
of karma and afflictions is to establish the maturational aggregates which take rebirth--you take rebirth in this 
way. We say the mind is empty of adventitious stains. It's the emptiness of this compounded phenomena.

In the commentary, the very bottom of page 474:

"We shall understand this topic in the following way: the mere emptiness of suffering and its origin stated
in this [final wheel] is taught within the context of the teaching on the emptiness of the reality of all 
things. The foremost addiction* is the truth-habit**, the conviction of the truth of things. This [truth-habit] 
is [merely] incidental***, unable to penetrate into the nature of the mind."

* affliction
** grasping at true existence
*** adventitious

1 The final 10 verses of this chapter I.158-67 are treated collectively with <<248>> (pp. 142 for root text and Asanga’s
commentary, and pp. 475-8 for Gyaltsap’s commentary) in Bo Jiang’s translations.
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We're talking here about the reality of the mind, the nature of the mind, and we say there is, of course, true 
grasping, but this true grasping, like all other afflictions, is adventitious. It has not penetrated to the core of the 
mind. It has not affected the nature of the mind. 

"This refers to the fact that nothing can be established in the mind as what is apprehended by this [truth-
habit], since no other techniques except the negation of the supposed object of the truth-habit can be used
to establish the emptiness of the intrinsic reality of all things."

It says we have true grasping. True grasping has a particular way of apprehending this. It has an apprehended 
object, and since there's no other way, you just have to understand that the way it conceives things is wrong, and 
to understand that things actually in the opposite way of what it thinks. 

"If the addictions are proved to be incidental, then karmic evolution and development*, which are 
produced by the addictions, are incidental as well. Since the addictions, karmic evolution, and 
development*, which are produced by the addictions, are said in the Transcendent Wisdom Sūtra to be 
incidental, [the position that] all things are empty of intrinsic reality should be established as the topic of 
the sūtra."

* afflictions, karma, and maturational aggregates

Where is this it "you have to understand the selflessness of phenomena" you have to understand here that we are 
talking about the reality of the mind that is empty of these compounded phenomena. These compounds are the 
afflictions, so it is empty of inherently existing afflictions, they are not part of this nature.

What this paragraph is saying is that the nature of the mind is pure from the beginning. The mind is clear light. It 
was been like this from the beginning, and since the mind has this purity it is empty of adventitious stains. What 
it means by saying it's empty of adventitious stains is that adventitious stains have not penetrated the essence of 
the mind, are not part of the nature of the mind. And then it goes into saying that there is true grasping, and, 
obviously, true grasping has an apprehended object--a way of apprehending the object. It says in order to 
overcome this true grasping you have to settle the view of selflessness. To come to realise the view of 
selflessness you have to settle or clarify the view of emptiness. Once you come to realise or understand the view 
of emptiness, only then you will come to see that true grasping is wrong awareness. Prior to that, you don't 
understand it is wrong awareness, and actually, it says, there's no other way of eliminating true grasping other 
than settling and clarifying the view of emptiness. Then we go back into that statement, that the nature of the 
mind is clear light, it was pure from the beginning, and therefore the mind is empty, the nature of mind is empty 
of those adventitious stains. What we prove here is that, in the context of this text, stains are adventitious, and 
once you prove that the stains are adventitious, and that the mind is empty of those adventitious stains, then 
following that you prove that, also, "these compounds," which is afflictions, karma, and maturational aggregates, 
also those things are adventitious.

Those three things are related because afflictions are like the origin. They create the karma, and then from karma 
and afflictions you create the maturational aggregates. It's a very clear reference to the truth of origin and the 
truth of suffering.

It's actually very clear, the logic here is like, if through reasoning you can establish that afflictions are 
adventitious, then you will see that the karma that is created by afflictions is adventitious, and then, obviously, 
maturational aggregates that come from that, you will see that these are adventitious as well.

Then, the sentence "affliction, karma and maturation are said to be like clouds etc." This "etc" includes the 
dream, the illusion, and emanations--the usual analogies.
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We continue with the sentence, "afflictions are like clouds." What's the similarity here? We have afflictions, and 
we know that afflictions are adventitious. They say they are like the clouds. If you look at the sky clouds come 
and go, they are not permanently there, they are adventitious, they are incidental. Sometimes they are there, 
sometimes they are not. The nature of the mind itself is like the sky, and then we say afflictions are like the 
clouds in the sky, they are adventitious, they come and go, they are not part of its nature.

Then the next sentence, "the action of karma is like the enjoyment of a dream." First of all we had afflictions, and
from those afflictions arises karma, this karma is contaminated karma. Since this contaminated karma that arises 
is similar to the experience or the enjoyment in a dream. The similarity there is that the dream arises from a 
mistaken or confused type of awareness, and that we have various experiences in the dream, but actually those 
experiences do not actually exist. They all occur in the way that they appear to us in the dream. It says that this 
contaminated karma that we experience has come from mistaken awareness, confused awareness, this is what 
gives rise to it, and although we experience all sorts of things, those things do not exist in the way they appear.

The last sentence, "the maturation of afflictions and karma." We have already dealt with afflictions and karma, so
their maturation now is like the illusory emanation of aggregates. Here we have two more analogies: the illusion, 
and emanations.

Here the maturation refers to the maturational aggregates that result from this karma and affliction, and although 
different types of those aggregates are established, they are like an illusion, or like an emanation in the sense that 
they are not really established the way that they appear. They appear to be true, but they are not established in 
this way.

In the commentary of Gyaltsap Rinpoche, page 475, the last paragraph:

"Since the occurrence of addictions is incidental to the mind, they are like clouds. Karmic evolution and 
evolutionary development are like a dream, an illusion, etc. These should be understood in the following 
way: the addictions are likened to the clouds because the occurrence of addictions is incidental to the 
mind; karmic evolution, motivated and produced by the addictions, is like the experience in dreams 
because it is produced by delusion and is not established by what is experienced"

Actually the Tibetan says "it is not established as it is experienced".

It says it is produced by delusion, the delusion is the true grasping. So that true grasping produces karma, and 
then we have experience which is like an experience of the dream. Then, we have the contaminated aggregates, 
the development of addictions and karmic evolution are likened to illusions made by magic because they are not 
established in reality despite appearing in such a way.

The summary that we are looking for is that since afflictions are adventitious they do not affect the nature of the 
mind.

In that way (all dharmas being empty) is posited in the former (wheel), and again (all sentient 
beings) having (Buddha) potential is taught in the final (wheel) of the lineage of gurus for the 
purpose of (sentient beings) abandoning the five faults. [1.160]

It's an abbreviated teaching, and if you look at the outline above, it's "2.2.1.3.2.2 Explaining the need for stating 
the existence of potential," so, why those teachings were given.

It begins by saying "according to that posited before." The "before" here is seen in relation to the third turning of 
the wheel of dharma, so he's going to talk about the presentations that we had in the previous turnings, and in 
particular the second turning of the wheel of dharma, but to understand why the second turning happened we 
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have to look at that first turning of the wheel of dharma. In the first turning of the wheel of dharma Buddha 
taught about the four noble truths, and some disciples generated the misconception that phenomena truly exist. 
Since this view of true existence was developed the Buddha came and gave the second turning of the wheel of 
dharma which is called "the lack of characteristics." He taught that all phenomena are lacking inherent existence, 
they are lacking true existence. So the teachings of the second turning of the wheel of dharma was given in order 
to overcome the idea that things existed truly. According to that posited before, according to that teaching in the 
second wheel of dharma, where the Buddha said that all phenomena are like clouds, they're like dreams, they're 
like illusions, that was the presentation, they are empty, according that presentation all phenomena are empty of 
that inherent nature--true nature.

"According to that posited before" refers to the presentation that we had on the second turning of the wheel of 
dharma. And then we have the words "again the lineage of gurus…” teach something in this." The "again," here, 
has the meaning "after that." Again, there were teachings after that, after the second turning of the wheel of 
dharma. After that we have another set of teachings, when the lineage--"lineage of gurus," now teaches the third 
turning of the wheel of dharma. They teach that all sentient beings have the potential. Why did they do this? They
do it in order to abandon the five faults. If you go just a few verses before:

(Buddhas) state that for the purpose (of sentient beings) abandoning the five errors: {1} being 
disheartened, and {2} despising sentient beings as inferior, and {3} holding (faults) which are not 
correctly (established), and {4} underestimating correct dharmas 28 , and {5} being excessively 
attached to the self. [I.157]

We have five faults here, and I said it is explained to the commentary by Gyaltsap Je. We can see that each one of
those faults is acting as an obstacle to generating something--some quality or some realisation and so forth. The 
first fault was the fault of being disheartened, and this actually is stopping you from generating the mind of 
bodhichitta. The second fault is the fault of having contempt for other sentient beings, putting other sentient 
beings down. This becomes the obstacle to training in the bodhisattva conduct, because you think 'they don't have
any potential.' The third one, which is "holding the incorrect." Holding number three and number four, number 
three is superimposition, and number four is deprecation. They both act as stopping the same thing, which is, 
again, engaging in the conduct of the bodhisattvas, and in particular, engaging in the last training which is the 
perfection of wisdom. Superimposing, and deprecating or over negating are obstacles to the perfection of 
wisdom. For number three, that it is holding the incorrect, where you are superimposing, you are superimposing 
an inherent nature of afflictions, or the limited possibilities of sentient, for number four, all sentient beings 
possess this pure nature of the mind, they all have it, it exists, you are actually negating its existence, so you are 
deprecating. So number three, and number four are obstacles particularly to developing the sixth perfection, 
perfection of wisdom. And the fifth fault which was excessive attachment to oneself, it becomes an obstacle to 
generating the mind that equalises and exchanges self for others. It will not allow you to develop and increase 
your love and compassion.

We have already talked about those five faults last week. Just a reminder about the first one, as we say the first 
one refers to deprecating yourself, so you you're putting yourself down and you're very disheartened, and that 
happens because you don't recognise that you have Buddha potential, you think you don't have Buddha nature, 
and so naturally you're thinking 'how could I ever become enlightened? It's not possible. I don't have the 
potential.' So it's stopping you from generating bodhichitta.

The second one is that you do not see that other sentient beings possess buddha nature. You can see it for 
yourself, but not for others. Therefore you have contempt for others, and you treat them without respect.

In the case of the third obstacle, it's actually applying equally to yourself another sentient beings. It is basically 
the belief about that stains which are afflictions. You do not see them as being adventitious, and you believe that 
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they are inherently existing. The quality that is missing, inherent existence, you are superimposing that on all 
these adventitious stains.

Then, for the next one, you are deprecating. There is a particular quality of the mind, and that is the purity of the 
mind that was there from the very beginning, and that pure nature of the mind pervades all sentient beings, it 
exists for all sentient beings. Although it exists you deprecate that, you don't recognise that. You say, I don't see, 
I don't recognise it for myself or others.

In the fifth, as we said, you have excessive attachment to yourself, and you have that because you cannot 
recognise the equality of self and others in the sphere of reality. We all possess that basic quality, and we're equal
in terms of that quality. You think that somehow, you're superior and have special attachment to yourself.

This sentence says that the teaching was given in order to abandon the five faults. So you understand, if the 
teaching is given to abandon the five faults, when you abandon the five faults, then you develop five great 
qualities such as enthusiasm for developing bodhichitta and so forth. This is the need or the purpose why those 
teachings were given.

The five good qualities that are developed by abandoning the five faults will be explained in greater detail further
down, but just to give you a quick list. (1) By overcoming the first fault where you do not recognise that you have
buddha potential within yourself, basically you overcome laziness towards striving for enlightenment. Once you 
understand that you have this potential for reaching enlightenment you generate this enthusiasm, and you put this 
enthusiastic effort towards developing yourself and reaching the state of enlightenment. So the first one is 
developing enthusiastic effort for your own enlightenment. (2) The second fault was not recognising that other 
sentient beings possess also the same potential, and therefore treating them with disrespect. Once you overcome 
that fault you will treat sentient beings with great respect, and basically you will understand that you want to 
perfect the qualities, for your own purpose, and for the purpose of others. The commentary says that you come to 
the point of respecting others with the same respect you have for buddhas. So, going from the point of complete 
disrespect, to total respect for others. The third one and the fourth one, obviously they have to do with 
development of a particular type of wisdom. (3) In the case of the third you developed a wisdom that realises the 
lack of inherent existence of afflictions. You develop the wisdom that realises that afflictions are adventitious--
stains are adventitious. (4) and for the fourth you develop the wisdom that realises that the nature of the mind is 
that purity. (5) And when you overcome the fifth one you just realise the similarity between yourself and others. 
So all the qualities of bodhisattvas are actually developed from that point of understanding similarity, because 
that establishes equality between self and others, then you can change from that point, you can generate love, 
compassion, bodhichitta ,mind generation. All this comes from seeing the similarity.

It continues straight away by giving the extensive teaching. It's going to go into each one of those five faults that 
we have briefly presented. The first one is "2.2.1.3.2.2.1 Obstacles to awakening the mind to supreme 
enlightenment":

In that way, through not hearing that, {1} some become disheartened through the fault of having 
contempt for themselves, and bodhicitta is not generated. [I.161]

It says, "without hearing that." Without hearing that the essence of the tathagata pervades all sentient beings. The 
"that" here is the essence of the tathagata, and without having the teaching that tells that everybody has it--it 
pervades everyone. Without having heard that, they remain disheartened, they have contempt for their own self, 
and that actually becomes a form of laziness. When they hear about enlightenment their natural reaction is 'how 
could I ever achieve such a thing? I don't have any potential, I don't have any powers, I don't see myself 
developing to that, how could I reach that state?' That is a form of laziness. By putting yourself down. By doing 
this and having contempt for themselves they do not generate bodhichitta.
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We say that this is a form of laziness, when you have contempt for yourself, and actually from the three types of 
laziness you would say that this the worst. (1) The first type of laziness, which is the laziness of postponing the 
activity, actually when you have that type of laziness you still have the intention in your mind to do that 
particular thing, it's just that you're not doing it straightaway, then you say okay I'll do it tomorrow, and again, I'll
do it the day after that, but you have the intention to do it, the wish to actually do that thing is there. (2) Then we 
have the second type of laziness which is the laziness that comes through being attached to other negative 
activities that become a hindrance. They're not necessarily negative, but they don't allow you to engage the 
dharmic activity that you should be doing. It could be your attachment for movies, novels, just watching the news
rather than doing your practice and so forth, but you still have the intention of doing the virtuous activity, it's just 
that your mind becomes distracted due to your attachment for those things, but the intention of doing it is there. 
(3) In the third type of laziness which is this one, of having contempt for yourself, you don't see yourself doing 
this, you think it's impossible for yourself. You never even have the aspiration, you don't plan to do it, you just 
don't want to do it, there's no wish to do it. This is the worst type of laziness.

In a sense you could say all three types of laziness, obviously they're classified as laziness because they have 
something in common, and what they have in common is that they deprive you of the opportunity to actually 
engage their activity. When you're procrastinating you're not engaging, when you are attached and follow after 
other activities that distraction does not allow you to start with what you should be doing, and again when you 
have this disheartened mind, when you have contempt for yourself equally you don't engage the activity, but we 
say that most for the three, although they're all lazy or laziness, they stop you from engaging activity. From the 
three the last one is the worst because in the last one you do not have an intention whatsoever to do the activity. 
In the other two you want to do it, you plan to do it, just later.

As you can see, the outline says "2.2.1.3.2.2.1 Obstacles to awakening the mind to supreme enlightenment." You 
have that type of contempt for yourself, you are disheartened, you are lacking enthusiasm, you are lacking joy. So
there is no effort, there is no joy in developing the mind of bodhichitta. You just don't think it's possible. You 
don't recognise you have the potential.

The next paragraph, 

{2} By generating bodhicitta for (others without comprehending all beings have Buddha nature) 
the conceit ‘I am supreme’ engages discrimination (of others) as inferior, and bodhicitta is not 
generated. [I.162]

"For any disciple generating bodhichitta." It could happen to anyone, any disciple who has generated a small 
amount of bodhichitta has made some sort of progress in developing bodhichitta. As soon as they make a little bit
of progress then the conceit or the pride that says 'I am the great Mahayana practitioner,' 'I'm a Mahayanist,' that 
pride is generated in the mind, and that enters the inferior discrimination. So they say 'I have the buddha 
potential,' 'I'm the one with bodhichitta,' 'I am the Mahayana practitioner,' 'I am superior and they, who don't have
nature, they are inferior.' So, it is actually a lot of pride, with a bit of ignorance, because they don't know that 
others also have the potential. That's where this discrimination, 'I'm so much better than them' comes from. That 
stops bodhichitta from being generated.

This brings about an attitude of contempt, lack of respect for other sentient beings, and this obviously becomes an
obstacle to the practice of generating bodhichitta. You don't engage in the conduct or the training of the 
bodhisattvas.

The third one, the third fault: 
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{3} In that way, with that intention correct awareness (comprehending the ultimate mode of 
abidance) is not generated. Therefore (one) holds that which is incorrect, and one does not cognise 
the correct meaning. [I.163]

We're talking about the obstacle to generating the perfection of wisdom, and cognising the correct, cognising the 
reality.

It says, "accordingly, with that intention." The intention is that particular ideology they have developed, that they 
don't recognise that sentient beings have the buddha nature--the buddha potential. According to that thought 
correct awareness is not generated. "Correct awareness" here will be awareness that is free from superimposing, 
and over negating. If you have the idea that buddha nature does not pervade sentient beings, does not exist in all 
sentient beings, then you will not be generating the correct awareness. Then it continues up to the comma, and 
says "one holds that which is incorrect." You hold the incorrect means you are grasping at something which is not
correct, and the grasping there is thinking that stains that in reality are adventitious, you grasp them to be truly 
existent. So you're grasping at the incorrect, and then it continues in the sentence, it says "and does not cognise 
the correct meaning." Once you have the first mistake this would lead you to the second mistake. Once you start 
superimposing that adventitious stains are actually truly existent you will not recognise the correct, which is you 
are actually negating the correct that exists, so you are deprecating because you don't recognise that they are 
lacking, they are empty of, inherent existence. When the first fault occurs the second, indirectly, also, definitely 
will follow.

The view here, in brief, is that the mind exists inherently, and you say if it did not exist inherently it would not 
exist at all, so you go from superimposing inherent existence to your conclusion, deprecation--you're negating 
something which exists.

The next paragraph comes under the subheading that says "the means of comprehension." This is going to be the 
means of comprehending reality.

{4} The errors of sentient beings are not correctly (established) because they are fabricated and 
adventitious. Correct qualities are essentially pure because those faults are selfless. [I.164]

This sentence, "errors of sentient beings are not correctly established because they are adventitious and 
fabricated." The errors here refers to afflictions or stains in the minds of sentient beings, and it says those things, 
they are not truly established--they are not correctly established, and it gives two reasons: (1) they are 
adventitious and (2) they are fabricated, because all these afflictions and faults and stains they are fabricated or 
created by causes and conditions, and therefore they are suitable to be abandoned, they are removable, so they are
adventitious. For that reason, the errors of sentient beings are not correctly established.

Then it says "correct qualities are essentially purified because fault are without a self." Faults, here, are the 
afflictions, the stains, they are adventitious, they do not inherently exist, they are free of a self, they don't have 
truly established self. And then it says "correct qualities are essentially purified." So you have that essential 
purity that was there from the very beginning, and that is because all those stains are adventitious.

Then we continue with the next paragraph:

{5} By holding incorrect faults (to be inherently established) and underestimating correct qualities, 
though intelligent (Bodhisattvas) and sentient beings are seen to be similar, love is not obtained 
[I.165]

If you look at the outlines we have two outlines. The first one says "if that is not comprehended it is qualified by 
fault." First of all we have reversing, so it tells you if you get it wrong--if you get the reverse meaning, you will 

© 2019 Basic Program – Vajrayana Institute pg 7 Sublime Continuum with Geshe Samten 
SC_2018_40



not generate the quality, you will not generate the correct understanding, and then after that we have 
"progressing," meaning if you get it right then there will be progression. Here we are on the reversing side. If 
intelligent bodhisattvas and sentient beings are seen to be concordant in holding incorrect faults, and 
underestimate correct qualities, then love is not obtained.

We start the sentence from the second line because the second line is actually giving us that fault, and faults here 
are the faults of superimposing and deprecating. He talks about the incorrect faults, "holding incorrect faults and 
underestimating correct qualities." Holding the incorrect is to do this superimposition where you think that stains 
that are actually adventitious inherently exist, so you hold the incorrect, you're superimposing. The other one is 
underestimating/deprecating correct qualities. The correct quality here is the reality or the sphere of dharma of 
the mind which is the quality that existed from beginningless time, but you negate that, you don't recognise that. 
You're underestimating these qualities. When you have these two faults, love and compassion and so forth will 
not be obtained, will not be generated. 

Now we'll go to the beginning of the sentence that talks about the intelligent. The intelligent ones are 
bodhisattvas, and they come to the point of seeing that all sentient beings are concordant in terms of certain 
things. When it says they are concordant it means they all have the same qualities, they all have the same 
characteristics. When the bodhisattvas come to the point of seeing this quality, that those things pervade all 
sentient beings, that everyone's stains are adventitious, that everyone's purity of the mind is there, it was there 
from the beginning. When they come to see the equality, that this pervades all, from that point onward they 
generate this love, wishing that all sentient beings have happiness, and compassion wishing that all sentient 
beings are free from suffering. So when the intelligent ones, they recognise that equality, this is the time when 
you generate love and compassion. If you don't, love is not obtained.

This sentence says that for as long as you make these two basic faults, the overestimation where you think that 
things inherently exist and the underestimation where you don't recognise the essence of the mind to be that basic
purity, as long as you have that, you will not generate love and compassion, you will not do that because with this
type of attitude you will not be able to see that all sentient beings are equal in the sphere of dharma. "Equal in the 
sphere of dharma" means equally everyone's stains are adventitious, equally everyone has that purity of the mind.
Until you see that equality among all sentient beings, you generate very strongly the fifth fault which is excessive
attachment for yourself, and when you have this excessive attachment for yourself this is an obstacle for 
generating love and compassion and all those other qualities of the bodhisattvas.

Basically this is the obstacle to comprehending the equality of self and others, and the reason for that main 
obstacle is because you have excessive attachment to yourself.

We continue to the next paragraph, it comes under the subheading "progressing." We're not reversing anymore, 
we are progressing, it means we have abandoned the five faults now, and from that point onward you generate 
qualities. So this is the conclusion of the presentation of the five faults, and now it talks about the qualities that 
you generated when overcome them. 

From hearing that, one generates {1} delight, {2} respect for teachers, {3} wisdom, {4} primordial 
awareness and {5} great love. [I.166]

It says, "from hearing that." From hearing what? From hearing the statement that the tathagata essence pervades 
all sentient beings you will hear it as the definitive meaning of many treatises. From hearing that, hearing it well, 
hearing it, comprehending properly, "one generates delight." The first one is in relation to overcoming the first 
fault because you understand that you yourself have the buddha nature, and from that point onward you generate 
this enthusiasm, this delight, and you put effort for your own enlightenment. And then the second one, you 
develop respect for teachers because you realise that this buddha nature, just as it exists in yourself, it exists in 
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every other sentient being, so you now venerate sentient beings as a teacher, and the teacher is to be seen as the 
buddha, so now you have this incredible respect for sentient beings.

From the list of five qualities we have done the first two, (1) delight and (2) respect for others as teachers, and 
then we have (3) wisdom, (4) primordial awareness, and (5) great love. So the next quality that you develop is 
wisdom via understanding that the tathagata essence pervades all sentient beings you generate the wisdom that 
realises that stains are adventitious. This is wisdom. The next one is primordial awareness, or pristine wisdom. 
This, again, by understanding that the tathagata essence pervades all sentient beings you generate the pristine 
wisdom/awareness that realises that all the qualities of the buddha are things that can be generated. If someone 
practices that person will generate these qualities. So the qualities of the buddha are suitable to be generated. 
That's the pristine wisdom. And then the last one, number five in the list is love, great love. So, again, when you 
have come to see that all sentient beings are equal in that sphere of dharma, in that reality, then from that point 
onward you develop all the great qualities that lead to buddhahood, beginning with great love, compassion, and 
so forth.

The text here has presented the great qualities or the benefits that come from overcoming those faults, and now 
we have again a summary at the very end of the chapter, so it's a brief teaching. 

Because the five dharmas are generated: {1} not having unconfessed error, {2} having the view they
are similar and {3} having no (inherently established) error, and {4} possessing qualities, and {5} 
the love (engaging) the similarity of self and sentient beings, from those (causes) one quickly 
obtains Buddhahood [I.167]

This is a summary of the whole chapter here. It says "because the five dharmas are generated." The five dharmas 
are the five qualities such as enthusiasm for obtaining one's own enlightenment and so forth in the list that we 
have given. Because those five qualities are generated, from that one enacts the view concordant with no 
unconfessed errors. The unconfessed errors that are mentioned here are the five faults of being disheartened and 
so forth, so you are going to be free because you generate those five qualities, you're going to be free of those 
five errors. It talks here about the view that is concordant. "Concordant," here, indicates similarity. You will 
engage in a conduct that recognises that all sentient beings are similar in terms of being pervaded by the tathagata
essence. So you understand this quality that tathagata essence pervades all sentient beings, and then it says one 
possesses qualities and no errors. The errors here refers to stains that are not adventitious. You do not possess any
stains that are inherently existent. You understand that whatever stains, whatever errors, whatever mistakes, they 
are adventitious, and you possess qualities. So you generate that understanding that all the qualities of the buddha
are suitable to enter your continuum, to be established within you. If you practice, you can establish these 
qualities. Qualities are suitable to be generated. "And from love of the concordance of self and sentient beings." 
Again, we have "concordance" of self and sentient beings. It all lies on understanding that we are all equal in 
terms of possessing this buddha nature. We're all equal in terms of being capable of attaining the state of 
buddhahood. From that you will develop love, and you will quickly obtain buddhahood. So that describes how 
you progress along the path. You will generate love, you will generate bodhichitta, and then with effort and with 
continuous practice you will progress along the path and you will quickly reach the state of buddhahood.

We conclude, and at the conclusion of the first chapter there is a mention of the title of the first chapter. I don't 
think it's in the English translation, it says "this is chapter one, entitled The tathagata Essence of The Sublime 
Continuum of the Mahayana classification of the three jewels and lineage." Because, remember, the first chapter 
was giving us the presentation of the three jewels, and then after that it was talking about the lineage so it's an 
analysis, or classification of that.
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